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A Note on the Origin of Ahimsa'

LAMBERT SCHMITHAUSEN, Hamburg

As is well known. the question of the origin of ahimsd@ — in the sense of an attitude
or mode of life characterized by consistently abstaining from injuring and especially
killing any living. sentient being, but not necessarily associated with vegetarianism —
is highly controversial. Scholars like H.-P. ScHMIDT (1968; 1997), J.C. HEESTER-
MAN (1984) and H.W. TULL (1996) have tried to derive ahimsa from developments
within ritualist Vedic tradition. As against this, H.W. BODEWITZ? has decidedly
argued for asceticism as the starting-point of ahimsa — not necessarily non-Vedic,
but at any rate anuritualist asceticism. Actually, ahimsd as a perseverant, pervasive
mode of life 1s firmly established in the most important non-Vedic ascetic move-
ments, viz. Jaimism and Buddhism, and it is clear that it is in the first place a con-
stitutive element of the mode of life of renunciants and has only secondarily, in a
mitigated form. been extended to lay followers.® The situation in the Vedic tradition
is less clear. To be sure, there are some occurrences of ahimsd in the Chandogya-
Upanisad and the Dharmasiitras,* and in the latter it is, once again, especially the
wandering ascetic (parivrdja) in connection with whom we find ahimsa described in
a comparatively comprehensive and concrete form (although the term itself is not
used).® But the chronology of these passages is anything but certain,® and the

'] am ven gratetul to M. Maithrimurthi, S.A. Srinivasan, Tilmanh Vetter, Albrecht Wezler
and Eva Wilden tor aindly having read a draft of this paper and for most valuable suggestions, and
to S.A. Srinnasan als.: tor correcting my English. The responsibility is, of course, mine.

11999 esp 3Sft 30f. Cf. also HOUBEN 1999: esp. 124f n. 35. TAHTINEN (1976: 131-133)
explicitly suggests pre Anan roots of the Sramanic ahimsd, which he distinguishes from "Vedic
ahims@" taken 1o he nmited to abstention from non-sacrificial killing and injuring and regarded as
"not so old as the as.etic wea”.

3 Boniwirs 'vew 35 Cf. also SCHMITHAUSEN 1991a: p. 38.
4 Boontwit, 1w 26 and 37-40.

S GauDhS (1 1% 16 and 22 (BUHLER: 3.20 and 23): no injuring of plants and seeds, and
perhaps 24 (B: Wi1k 1 1% andrambhi, which, viewed from Jaina terminology, may also mean
"characterized b m« acting violently"; BauDhS 2.[6.]11.23: not harming any beings by verbal,
mental or physka \w-iene (vdn-manah-karma-dandair bhitanam adrohi); no reference to non-injury
in ApDhS 2 [v ]2 T 17
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254 Lambert Schmithausen

Dharmasitras themselves express reserves against this mode of life.’ According to
BODEWITZ (1999: 30) "the Brahmanical ahimsa developed so late and hesitantly that
it hardly formed an equal partner of the Jain and Buddhist representatives, let alone
that it could have inspired them as a source.” Even Jainism and Buddhism (as we
have them) do not seem to have invented ahimsa as an element of ascetic life but
rather to have adopted it from an older ascetic tradition,® which in the case of Jainism
is connected with the name of Par§va®. Thus, the "origin" of ahimsa as a mode of life
seems to be no longer directly accessible,’® and hence a matter of reasoning or
conjecture.

It is not the aim of the present paper to present another hypothesis for the pre-
sise social location of the "origin" of ahimsa. What I am rather concerned with is the
juestion of the motive(s) underlying its genesis. To be sure, an answer to this
juestion, too, is complicated by the fact that the "origin" of ahimsa is no longer
lirectly accessible. Yet, in this case it seems possible to discover the missing link, or
nissing links, by looking at the matter from two sides, i.e., from the preceding
itualist Vedic literature, on the one hand, and, on the other, from the early literature
»f movements advocating ahimsa like the Jains and the Buddhists.

For, even if it is conceded that the origin of ahimsa as a mode of life may not
re found within the ritualist tradition, this tradition may still disclose some informa-
ion on the motive(s) which gave rise to ahimsa as a mode of life in a different milieu
inder different circumstances. From this point of view, I take H.-P. SCHMIDT's
1968: 646-649; 1997: 214) observations in connection with the Vedic occurrences of
he word ahimsad to be still worth serious consideration, and I do not join BODEWITZ
1999: 23ff) in discarding them in the lump. To be sure, there is no real ahimsa in

S Cf., also for further references, OLIVELLE 1993: 101f; HOUBEN 1999: 130 n. 45; OLIVELLE
999: xxviii-xxxiv (where ApDhS is considered to be the earliest dharmasitra, with its upper limit
-ound the beginning of the third century B.C.!).

7 Cf. BRONKHORST (1993b: 12; 30; 33), according to whom (ibid.: 17f; 20f) the parivrajas
‘e not Vedic ascetics. Bronkhorst's use of the terms "Vedic" and "non-Vedic" is, however,
‘iticized by BODEWITZ (1999: 21 n. 9).

& Cf. HOUBEN 1999: 132, esp. n. 48 (end).
® Cf. METTE 1991: 134ff. Cf. also TAHTINEN 1976: 132; v. SIMSON 1991: 95.

1971 e. unless some sufficiently pertinent passage from what P. HACKER has called anonymous
‘erature, e.g. from the Mbh or from the Jaina canon, could be convincingly proved to stem from a
rriod before the Buddha and Mahavira.
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the middle Vedic sources adduced by SCHMIDT but rather himsa ritually camouflaged
as ahimsa. Yet, the various linguistic, ritual and meta-ritual strategies employed,
according to these sources, by the ritualists in order to dissociate themselves, some-
how or other, from the act of killing or injuring or in order to appease the victim or
bring about its apparent consent'' are clear indications of a considerable embarrass-
ment, as HOUBEN (1999: 117ff) puts it. This embarrassment clearly stems from
killing, injuring or wounding living beings (including trees and other plants, water,
the earth, and exceptionally even artefacts'?): the ritual manipulations are expressly
carried out for the sake of not injuring these beings, for in quite a few of SCHMIDT's
passages dhimsdyai is used in an active sense," with an objective genitive designating
some creature (or creatures) that might be injured as its complement' or in connec-
tion with a verbal phrase corresponding to such a construction.'® The passages ad-
duced by SCHMIDT are mostly from the Maitrdyani-Samhita and hence fairly "fﬂ’- In
other Samhitds, we find, in parallel passages, also dkrizramkardya ("in order not to

"‘,wound" [sc. the earth]).’® Even if such expressions are missing in other ritualistic

texts,"” they are sufficient to prove that at least in one strand of Vedic ritualism
embarrassment at killing was clearly felt, the more so if "this is part and parcel of

— : 18
sacrificial ideologies everywhere" ™.

On the other hand, the use of dhimsdyai in a passive sense with the ritualist

" ScHMIDT 1997: 223.
12 SCHMIDT 1968: 648 (SB 6.5.3.8-9: the fire-pan!)
13 SCHMIDT 1968: 647-48.

14 SCHMIDT 1968: 647 n. 3: esém lokindam Ghimsayai. Cf. MS 3.9.3 (p. 116,3): imaml lokin
himsitor. Therefore, HOUBEN's (1999: 117 n. 19; cf. also 137 n. 58) remark that th? 'active'. sense
of 'ahimsd is late is questionable. Even if dhimsdyai were taken in a passiye sense with a sub!ecnye
genitive (actually there or to be supplied), the latter would anyway not be, in thes<.: cases, the ritualist
himself but some other creature he is conscious, or afraid, of injuring by his activity (cf. the use of
dristyai at $B 13.4.2.15).

15 SCHMIDT 1968: 647 n. 1: mainam himsir iti (MS 3.9.3: p. 115,18); n. 4; 648 n. 6 u. 7.
Cf. also $B 3.8.5.10 mip6 maiisadhir himsir fti.

18 TS 5.1.7.1; Kathaka-Samhitd (ed. L. V. SCHROEDER, repr. Wiesbaden 1970) 19.7; cf. also
MS 3.10.1: ydd evisya . krram dkrams, Tad dkriram akas ... (SCHMIDT 1968: 647 n.4).

17 BODEWITZ 1999: 24.

' Ibid.: 24 n. 12 (quoting W. DONIGER & B.K. SMITH, The Laws of Manu, New York 1991:
XXXI n. 39). Cf. also SCHMIDT 1997: 223.
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himself as the patiens is exemplified by only one of SCHMIDT's examples.'YEven so,
there is good reason to assume that at least one facet of the embarrassment born of
killing and injuring is fear, more precisely the fear that inflicting death or injury upon
a living being might entail, somehow, the same or a similar injury to be suffered by
the perpetrator (or his offspring, or even his cattle)9>This is clearly indicated at MS
3.1.8 where the contrivance of a ritualist device to camouflage injury afflicted upon
the earth is expressly motivated by the idea that otherwise the ritualist himself would
suffer harm.™ As pointed out by SCHMIDT,? the precise nature of this correlation
decomes clearer in a few other passages, stating that cattle, or whatever creatures are
>onsumed by man, will eat him, in return, in the yonder world, unless they are ritual-
'y prevented from doing so. In the famous story of Bhrgu in the yonder world (SB
11.6.1; JB 1.42-44)™ this principle is explicitly applied ot only to animals but also
4o food plants, to trees chopped (for fuel), and (in the SB version) even to water.

SCHMIDT (1968: 645), following H. LOMMEL,” emphasizes that "this legend
+s based on the conception of the inverted world where everything is turned into its
)pposite” and that it “has nothing to do with ethical ideas" or punishment. But he
so interprets this reversal in terms of revenge taken by the iﬁ_ﬁr?clia\‘crmtmz on the
serpetrator. Both conceptions can be documented by ethnological parallels.” They do
1ot seem to be altogether incompatible. Actually, the wording of the Bhrgu story in
iB suggests the idea of revenge insofar as the former victims retaliating upon their
ormer torturers in the yonder world declare that they are now pursuing in return
prdtisacamahai) those who had pursued them on earth. More explicit is a verse from
he Bhagavata-Purdna referred to in SCHMIDT 1997 (228):

"% ScHMIDT 1968 649 0. 1 (MS 1.5.11).

* See SCHMIDT 1964 648 with n. 7. Cf. also HOUBEN 1999: 120 with n. 28: the Adhvaryu-
riest conceals himself from the animals, in order to remain uninjured himself (a@tmdné ‘navraskaya:

$6383
U SCHMIDT Twer w4345 Cf. also BODEWITZ 1973: 107 n. 16.

2

= Cf Boorwrry 1973: 99ff (with further references). Cf. also BHATT 1994: 33f;

CHMITHAUSEN 199 dAt forthcoming: § 13.4 with n. 94. For a Japanese translation see FUSHIMI
297.

B "Bhrpu im Jensens " In: Paideuna 4 (1950): 93-109 (= Kleine Schriften, ed. K.L.
A\NERT, Stuttgart 197 211 227).

* For the 1dea of the inverted world see LOMMEL, op.cit.; for the idea, especially in hunter
cieties, that the vicuim {ynless treated correctly) may take revenge on the killer see, e.g., MEULI
246: 226(ff). 24 ZirriEs 1954: 136-140; 145; 150; 153-157; PAULSON et al. 1962: 175; 288f;
35; DAMMANS 1963 4¢ Cf also n. 34, 116.

——
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"The sacrificial victims he had killed mercilessly [now] cut him up with
axes, angry, remembering that torture [which] he [had inflicted upon
them]."*
And similarly:

"O king, lord of creatures, look, look at the troops of living creatures
[up there], the cattle you have mercilessly killed in sacrifice by thou-
sands! They are [now] waiting for you, remembering your cruelty,
[and] full of wrath they are going to cut you up with iron horns after
your death. "%

These verses, to be sure, make use of the concept of retaliation in a specific anti-
ritualist context (just as a verse transmitted in the Mahabharata and in the Manu-
smrti*’ uses it in a vegetarianist context), but what is impoftant to me here is merely
the fact that they quite clearly understand the events happening in the yonder world
as an act of revenge.”®

BODEWITZ (1999: 24) doubts whether there is a close relation between the
himsa one has committed oneself and the injury one is afraid of. He points out that
"Lt;ere is often no expiation for one's own himsa" and that there is no "widespread
occurrence of the term ahimsa in all the Vedic ritualist texts. In some Brahmanas
(e.g. JB and SankhB) it is even totally missing". But even if there was a strand of
Vedic ritualism that was unembarrassed by acts of killing, even of straightforward,
bloody killing, and did not share the view that killing living beings tended to be,
somehow or other, retaliated upon the killer, and even if this was the more original
and mainstream attitude of Vedic ritualism, it can hardly be denied that some sources
or passages explicitly testify to a different attitude. The view unfolded in the Bhrgu
story (and referred to by a couple of further passages) may not be typical for main-

% BhagP 4.28.26: tam yajiiapasavo ‘nena samjiapta ye 'dayalund / kuthdrai§ cicchiduh
kruddhah smaranto 'mivam asya tat //

26 BhagP 4.25.7-8: bhoh bhoh prajapate rajan, pasin pasya tvayadhvare / samjfidpitan
Jjivasanghan nirghrnena sahasrasah // ete tvam sampratiksante smaranto vaisasam tava / samparetam
ayahkitais chindanty utthitamanyavah //

21 Mbh 13.117.33-34; Manusmyti 5.55; cf. SCHMIDT 1968: 629; HARA 1998: 3 (=290).

28 We cannot, perhaps, be altogether sure that the BhagP (well-known for its archaisms byt
of disputed date, cp. ROCHER 1986: 146-148) was familiar with the Bhrgu story of $B or JB. But in
view of the Mbh and Manusmrti verses referred to in n. 27, some continuity of the idea itself that
animals killed retaliate upon the killer in the yonder world is highly probable.
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stream Vedic ritualism, but anyway it is clearly documented and thus did exist. The
more so if it is considered to be a reflection of a popular view, as suggested by
BODEWITZ®. In this case, it must have been more wide-spread outside the ritualist
Vedic milieu. It may be difficult to decide where, precisely, the presumable archetype
of the Bhrgu story originated. But in view of its occurrence — in two versions which
seem to derive from a common source® — in the late portion of the Satapatha-
Brahmana which is "of Eastern origin"*' and in (a younger portion of) the Jaiminiya-
Brahmana which belongs to a Vedic school located SW of the Gangetic plane
("Eastern border unclear")*, the middle Gangetic plane may be a probable candidate.
It would hence be justified to presuppose some familiarity with the world-view of the
Bhrgu story in that area,” which, as may be worth noting, would at least overlap
with the homelands of Jainism and Buddhism.

As already stated, the idea of the victim taking revenge on the killer is not un-
known in ethnological literature; as regards the Indian subcontinent, I found it docu-
mented for the Lhota Nagas: "So soll der Hund ... die erschlagenen Feinde und die
erlegten Wildtiere aus dem Wege scheuchen, die sich am Toten nun richen wollen,
...".* A related view is that already in this world the congeners of the victim may
attack the killer or, for that matter, the eater* whom they rmognize by the smell
of the meat, as we read in the Pali Vinaya® where this view is adduced as a reason
why monks should abstain from eating the meat of lions, tigers and other animals of

¥ 1973: 99, referring to WEBER and EGGELING.
%0 BoDEWITZ 1973: 102.

) "‘ WITZEL 1989: 195. WITZEL 1987: 199f gives Kosala and Videha as the areas of
compilation of the portion concerned but also remarks that some of the materials included point to a
more Western area than Videha.

32 WITZEL 1989: 115.

. 33 T}_le more so if KRICK (1982: 211 n. 529) is right in pointing out that $B is characterized
by a "Vereinfachung des Rituals, dadurch Umfassen weitester Volksschichten und allgemeine
Verbreitung".

34 HOFER 1975: 50.

3 Vgl a"uch ZERRIES 1954: 135 (Jager, die einen Tapir getdtet und sein Fleisch gerdstet
haben, miissen "das Réstgestell vernichten, damit nicht ein anderer Tapir, der zufillig ... die
Uberreste des Artgenossen findet, als Vergeltung des Nachts im Schlaf einen der Ménner packt und

seinerseits ... rostet."); 139 ("... damit ... die Gefihrten des Tigers nicht komme ur i
Verwandten Rache nehmen."). ¢ n und fur dhren

36 Vin I 220: bhikkhii sthamamsam (etc.) paribhufijitva arafrie viharanti. stha siha-mamsa-
gandhena bhikkhi paripatenti. .

] Jl"
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prey. This view seems to presuppose that species of animals are regarded like tribes”’

whose members would, just as in human tribal society, try to take revenge if one of

them is killed. 1

By the way, SCHMIDT (1997: 214f) also mentions another S$B passage (3.8.5.8- ‘
10) according to which the ritual annulment of killing or injuring living beings
ensures that one is delivered from god Varuna's noose, which means that Varuna
would normally punish the killer. This suggests that, for some ritualists at least, the ‘
embarrassment at killing is not just fear (though fear, in this case of a numinous ‘
power, is, to be sure, also involved) but includes at least an inkling that killing and
injuring are wrong in themselves. 1leave it undecided whether this is also indicated
by the fact that in the Bhrgu story the ritual device to escape retaliation is called
"expiation" (prdyascitti, niskrti) (SCHMIDT 1997: 214); for it may well be that "expia-
tion" evokes connotations not implied in the Sanskrit terms, which may simply mean
rites averting evil (SLAJE 1997: 213).

If fear alone is the reason for embarrassment at killing and injuring, it is easily
explained why the ritualists do not give up killing; for is_l_o_ggas_thgr_mmnxing_qd
of the effectiveness of ritual devices protecting them from undesired consequences
mermml
activity, as, e.g., the solemn rites, or (ritual?) slaughter of animals for the sake of
meat.’® Even if embarrassment includes a sense of wrong-doing, the socio-economic

37 OLDENBERG 1919: 41: "Reste ... sind von jenem Verhiltnis zur Tierwelt iibrig, wie es in
vorgeschichtlicher Zeit den Jégervolkern eigen war: ... Die verschiedenen Tierarten leben in einer
Art Stammes- oder Volksorganisation ... Auch Familie und Verwandtschaft gibt es unter ihnen." Cp.
also the fact that in an animal sacrifice "the consent of the parents, brother, and companion of the
victim is required (SB 3.7.4.5)" (SCHMIDT 1997: 223).

38 SCHMIDT (1997: 209f) discusses the question whether in the ancient Indian society there
was any non-ritual slaughter of animals at all. He tends to an answer in the negative (cf. also
OBERLIES 1998: 274 n. 600, referring to KRICK 1975: 31 n. 23 and 1982: 94-95 n. 240), but it may
be necessary to distinguish between slaughter of (larger?) domestic animals on the one hand and
hunting or even fishing on the other, between the Vedic and the post-Vedic situation and of course
between the habits of the different strata or strands of society. As far as I can see, there is no
indication that the mutton- and pork-butchers (orabbhika, sitkarika) mentioned in the Buddhist and
Jaina canon (see PTC and CPD s.v. orabbhika; Siy 11.2.28 (JAS § 709)) did their job in a ritual
context or that the slaughter-houses (siind) mentioned in the Vinaya (cf. Vin I 202: sikara-siind) were
places of ritual slaughter, though this does not, of course, exclude the possibility that even in these
cases some (however brief) kind of (non-Vedic) ritual preceded or accompanied the killing. By the
way, as Albrecht Wezler informs me, even in present-day Nepal we find private ritual slaughter (in
the temple or at home) on special occasions side by side with buying meat from 'professional’
butchers.
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situation may have been such as not to permit full-grown (male) members of the
group (family, clan) to abstain from such activities. In this connection, it is inter-
esting that the Bhrgu story describes various situations of consumption (i.e. eating,
drinking and using wood for fuel) and, in some instances in the SB version, the
immediately preceding action of chopping up, whereas killing is not expressly men-
tioned but either presupposed or perhaps regarded as being implied in the act of
chopping up or devouring. This would seem to indicate that eating and killing are felt
to be inseparably connected. Another important point is that the Bhrgu story is not (at
least not explicitly) about ritual killing in sacrifice but rather about everyday con-
sumption including the use of fire-wood, meat, vegetables and water (SB only).
Moreover, the text sees no difference as between animals, plants and ($B) water: all
of them retaliate upon the consumer. This hardly makes sense unless all of them are
taken to be regarded as living, sentient beings who suffer from being killed by con-
sumption (e.g., water) or for consumption (e.g., cattle). Therefore, all eating, imply-
ing killing apd hence pain, is embarrassing and, in view of the retaliation it entails,
disastrous (Since humans cannot, however, survive without food, it is understandable
that the ritualist resorts to ritual as a way out of the difficulty, by embedding the
whole process of consumption into the agnihotra rite® which is credited with the
capability of preventing retaliation. >

The Bhrgu story is not of course a document of ahimsa (not even it the sense
of ritually camouflaging himsd; it merely teaches a ritual prevention of its undesired

consequences). Still, the story is based on a set of beliefs which SCHMIDT was right {

in considering a possible starting-point, and motivation, for real ahimsa as soon as
the ritualist escape from the dilemma came to be regarded, for whatever reason, as
ineffective or inappropriate. This is not to claim that this set of beliefs, or the closely
related one that injury might be retaliated by the congeners, was of necessity the only
starting-point. Important aspects of ahimsd may well have had a quite different origi-
nal motive. Abstaining from killing stinging insects, e.g., often figures, side by side
with enduring heat and cold or hunger and thirst, as an example for an ascetic's capa-
bility to endure hardship,® i.e. as an element of ascetic austerity (tapas), the primary

% Cf., apart from the Bhrgu story, also TB 2.1.5.4 and §B 2.3.1.11-12 (see BODEWITZ
1976: 166f).

40 This motivation is explicit (reference to tave = tapas) at, e.g., Ayar 1.6.3.2 (p. 29,22-25;
cf. also p. 38,5-12), and obvious at, e.g., Sn 52 or MN I 10,25-27. It is at least primary at, e.g.,
Ayar pp. 42,26f, 40,13f, 42,7f and Utt 15.4 (though ahimsd, i.e. not reacting to the sting or
molestation by swatting the insects, may be yet another motive here, as is clear from Utt 2.12-13 (§

Fj,fy&‘
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purpose of which is often not so much ahimsa as the accumulation of suprano@al
power or attainment of some boon, or the burning up of defilements.* Yet, th.e aim
of my present paper is not to be exhaustive but to establish, based, to a certain ex-
tent, on SCHMIDT's approach, at least one strand, and perhaps the most important
one, of the motivation which led to the practice and attitude of ahimsa. For the re-
cognition of this strand, the views on living beings and afterlife expressed or reﬂec.ted
in the Bhrgu story are of utmost importanceXFor, if one discards the ritualist solution
of the problem but keeps to the idea that not only animals but also plants and seeds
7 and perhaps eve er are living, sentient beings who mind being killed or injured,
* “and to the idea that killing or injuring them will be retaliated in the yonder world,”
the logical consequence would be that the only safe way is not to kill or injure any-
thing, i.e. complete ahimsd. $

In the Bhrgu story it is only in the context of consumption/food that the dilem-
ma is elaborated, but it is obvious that the same difficulty obtains also in other situa-
tions, e.g. averting dangerous animals or troublesome insects, or eradicating weeds.
Yet, consumption — eating and drinking and, for that matter, cooking — is doubtless
the most crucial issue.(f everything, or almost everything, to be consumed is alive
and hence has to be killed for consumption (or is killed by consumption), the only
way to avoid killing appears to be voluntary starvation> As is well-known, this 145
actually what some Jainas and some ascetics referred to in the Hindu Dharmasﬁtr'as :
finally do. There was, however, another, somewhat less consistent but more practica-
ble solution, viz. to dissociate ¢ illing. This was achieved either by

o restricting one's diet to non-vital or fallen parts of plants* or the remnants of the
s - s
“":jv 7"‘*:,,-»( g
4 A7 60-61)).

4 Cf., e.g., RUPING 1977; HARA 1979: 191-360 and 511-515; 1997-98: 638-640; SHEE
1986: 190f; 195ff; 346ff.

42 The situation changes, of course, considerably as soon as one or the other of thest
i i itions i j i ding to the canonica
ideological presuppositions is abandoned or rejected. As is well kno“_m. accor
texts of both Buddhists and Jainas (cf. FRAUWALLNER 1956: 295ff; Sdy I..1.1.11-13; 11.1.15-24 (cf
BOLLEE 1977: 64ff; 139ff; 152ff)) some teachers of the age discarded the idea of a )(onder world anc
of retribution for one's deeds and are denounced as sanctioning any amount of killing (and may, ir
fact, have dissuaded people from having scruples about killing for food, or in war). On the tendency
of Buddhism to narrow down the range of sentient beings to animals see below (p. 270).

4 ApDhS 2.(9.)22.4 and 23.2; BauDhS 3.3.14 (on which see WEZLER 1991: 218 n. 8); cf
BRONKHORST 1993a: 50-53; 1993b: 15; OLIVELLE 1993: 114. Cf. also Mbh 13, App. I, 1085-89.
4 ApDhS 2.(9.)22.2-3 and 23.2; BauDhS 2.(6.)11.15; GauDhS (l.)3.25. (BCJ}.lLER: 3.26)
This diet may, however, also (and perhaps primarily) be motivated by ascetic considerations (cf. DM
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quarry of beasts of prey (baiska, vighasa),” or by living on alms-food. The latter
solutﬁﬁ_so an element of the Tife-style of the Veda student (brahmacarin),* was,
as is well-known, adopted by wandering ascetics of different affiliation, including
those described in the Dharmasiitras®’ as well as Jaina and Buddhist monks (and
nuns). Needless to say that even this way out was open only to a minority depending
as they did on householders or lay adherents for their subsistence.*® Moreover, this
solution normally implies that the killing is done by the householders, though at least
the Jaina monks try to make sure that they get only remnants and that no food is
procured or prepared especially for them.* Anyway, according to this pattern, house-
holders cannot really come up to the ideal of ahimsa.® Yet, at the time of early Jai-
nism and Buddhism the socio-economic situation had come to differ considerably
from the earlier Vedic one in that semi-nomadic economy centered around livestock
had gradually changed into a sedentary, predominantly agricultural mode of life,
eventually resulting in urbanization.”® As far as supply of meat is concerned, there
were now, as can be gleaned from the Pali canon, specialists for butchering sheep,
pigs or cows, etc.” Thus, at least in the cities there was a further degree of dissocia-
tion of eating from killing, and many lay people, too, could avoid killing at least in
the case of animals, without having to give up meat-eating.

A Note on the Origin of Ahimsa 263

ments which propagate ahimsad as an element of their mode of life, and is it the only
motive or not? JAnd are there any indications of connection with the view expressed
in the Bhrgu sfory? In this paper, I am unable to answer these questions on the basis
of an exhaustive analysis of Jaina, Buddhist and Hindu sources. All I can do is to
present a preliminary answer based on selected passages, mainly from Jaina and
Buddhist texts.

One of the most famous passages emphasizing universal ahimsa is the first
chapter of the Aydranga (sc. Sattha-parinnd).*® It starts by distinguishing between
those who do not know and those who know that they have a Self (@ya = atman) that
is the subject of transmigration; it is important to accept the existence of such a Self
and to understand that its moving through all kinds of (mostly disagreeable) exist-
ences is due to one's actions, especially acts of violence or killing* directed against
animals, plants or the elements.”® The sage, the Jain ascetic, must become aware of
the totality of detrimental acts and desist from the e predominant motive seems
to be disgust with or even dismay at the ubiquity of pain and suffering in this world
where beings, though unhappy themselves, torture one another, not knowing that
thereby they perpetuate their own misfortune because their violent acts entail, after
death, rebirth in forms of existence the vast majority of which is undesirable:

5 e b o 4 . ' . . ‘
gh.(_But lS;ht © fsar o:‘ reta::;;{omlr‘l . © )l')(:ilner “.Ior:: actula lly found a: :hnllotwe d " re "The [living] world is afflicted, miserable, difficult to instruct and
73"‘4{ & lf,'"s €y O SOSSAINON Trom KINME Bving £ KIS CRE BAnICes D Lose meave- ’l)'h"l';/rﬁ ’ without discrimination. In this world full of pain, look, everywhere,
4 {p} 3-"* Hv variously (?), [beings, though] suffering [themselves,] make others

suffer. ... When someone ... injures living beings, ... this will entail

/;"» [ 166,23f). For the Jainas, even eating fallen fruits would still entail killing living beings since the ) ,
e ERRERS Y misfortune for him. "%

have their own souls (SCHUBRING 1935: 134; DELEU 1970: 260).

“ BauDhS 2.(6.).11.15; 3.3.6; GauDhS (1.)3.30 (BUHLER: 3.31); cf. WEZLER 1978: 99f.

: % Cf., e.g., Pdraskara-Grhyasitra (ed. M.G. BAKRE, Bombay 21982) 2.5.1ff (p. 211);
ApDhS 1.(1.)3.25ff.

7 GauDhS (1.)3.10 and 13 (BUHLER 3.11 and 14); BauDhS 2.(6.)11.22; cf. ApDhS
2.(9.)21.10.

 The existence of larger groups of ascetics and renunciants living on alms-food would seem
to presuppose a considerable economic surplus, which may have become available only in connection
with the socio-economic changes at the end of the Vedic period. Cf. ERDOSY 1988: 108; GOMBRICH
1988: 52f; v. SIMSON 1991: 91f; 99; OLIVELLE 1993: 55ff.

“” ALSDORF 1962: 571 (= 1998: 845).
%0°Sn 393. Cf. CAILLAT 1989-90: 38: "... la vie laique est invariablement agressive ...".

5! Cf. GOMBRICH 1988: 35; 38; 50-55; for urbanisation, cf. also, e.g., ERDOSY 1988, esp.
106ff; HARTEL 1991; V. SIMSON 1991. RN

52 Cf., e.g., MN I 58,1f (go-ghdtaka); 343,22ff (orabbhika, sitkarika, etc.: cf. also n. 38).

But it is not only disgust with the vicissitudes and sufferings of samsdra that
makes ascetics desist from killing and other acts of violence but also embarrassment:
"Look, [there are others,] different [from common people] (?), who feel ashamed"

33 On this passage and the problems involved, see also ARAMAKI 1993: 58-60 and 85-88.

3 Regardless of whether one commits them personally, makes others commit them, or
approves of their committing them: Ayar p. 2,13-15.

35 In the case of the elements, there is, however, a certain ambiguity whether the "weapon"
is directed towards them or, rather, consists in them. Cf. SCHUBRING's remarks on the text (see Ayar
p.:57D).

%6 Ayar p. 2,3-15: atte loe parijunne dussambohe avijanae. assim loe pavvahie tattha-tattha
pudho pasa aurd pariyaventi ... jam inam ... pane vihimsai, ....tam se ahiyde. Transl. based on
JACoBI 1884 and SCHUBRING 1926, with modifications.
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(lajjamand pudho pasa). On the other hand, in this passage the concept of "Self" or
soul (@yalatman) seems to contribute only indirectly to the resolve to desist from
killing or violence, viz. because it guarantees that there is afterlife and, hence, no
escape from retribution for one's evil actions.”

W’V Horror of perpetuating mutual killing in the world would seem to be the mo-
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be placed by their respective karma in any form of rebirth: stationary beings may
become mobile beings, and mobile stationary. Tthm’m__/tmlyumagmndskanng
and its disastrous consequences ("The unwise, with his [karmic] loads,® will perish":
sovahie hu luppat bale), and therefore desists from evil actions. Here, too, the prim-
ary motive for ahimsa seems to be the wish to avoid the undesired effect of killing
and injuring living beings which may drive the actor even into a stationary form of

w,
{55,

H}j__‘wj,\w

{. tive for ahimsa also at Ayar 1.6.1.2-4 (p- 27,91f). After having pointed out various

rebirth. But what may be of special interest in connection with the Bhrgu story is the
aspects of suffering befalling creatures in samsdra the text states:

express reference here to a mutual transition of the basic categories of stationary and

"Living beings torment living beings! See, [this is] the great danger in [this]
world! Creatures are indeed exposed to many sufferings! ... [Though them-
selves] afflicted, they may torment [others] ... Look, o sage, this is the great
danger! [Therefore] one should not kill any [living being]. "¢

Another instance is Ayar 1.3.2.3 (p. 15,12-17):

"It is clear (i), therefore, that the hero, having desisted from killing,
will cut off sorrow, moving towards becoming light (i.e. rising to the
place of the liberated souls at the top of the world). ... Having got [the
chance of] emerging [from the torrent of lower births into an existence]
among humans, he should not take the lives of living creatures [and

mobile living beings. I cannot but be reminded of the exchange of roles of humans
and their vicums (including plants, i.e. stationary beings) in the yonder world ¢To be
sure, in the Jaina world view, retaliation is not normally conceived of in terms of
individual revenge of the victim on the killer but rather in terms of impersonal karmic
retribution. but on an impersonal level the reversal of the relation of actor and victim,
of food and cater seems to be preserved. %

A straightforward motivation of ahimsa by referring to the undesired karmic
consequences of injuring or Killing living beings is found in the Dasaveyaliya:

S WHe (i.¢e.. obviously, a monk) who hurts living beings while walking (etc.),
¥ binds evil karma; this will entail a bitter reward for him."6!

¢ — — ) .
thereby waste this unique opportunity to escape from the awful circle of b i Self-controlled ... [monks] do not injure the earth (/v.vater /plant.s (ammg]s) in
rebirth]. "% | l'"J thought. word or deed ... He who injures the earth (i.e. earth living beings),

’( 94 injures. for sure (4), also (ya) manifold [minute] mobile living beings (i.e.

Here too desisting from killing is motivated by the wish to avoid its evil conse-
quences consisting in reiterated rebirth and the sufferings entailed thereby, and to
attain final emancipation.

As a last example of this kind of motivation from the Ayaranga, let me adduce
Ayar 1.9.1.11-15. Here, Mahavira's own motivation for ahimsa is touched upon.
First, he realizes recise extensi i i S t
and seeds but also mould and the minute elementary beings. Then, he decides to
avoid injuring any of them, realizing that living beings may, each in its own terms,

% Cf., in this connection, the anomism of the deniers of a transmigrating Self or soul at Sy
2.1.15-17 and 21-24; cf. BOLLEE 1977: 139f and 152f,

%8 Ayar p. 27,28ff: pana pane kilesanti: pasa loe mahab-bhayam. bahu-dukkha hu jantavo
.. durd pariyavae. ... eyam pdsa, muni, mahab-bhayam, néivaejja kamcanam.

*® tamha hi vire virao vahdo chindejja soyam lahubhiya-gami. ... ummugga laddhum iha
manavehim no pdaninam pané samarabhejjafsi]. For parallels to the last pada see CAILLAT 1993:
220f; for an alternative syntactical interpretation see Ja 1 168,7: na pano paninam haniie.

\ryﬁ‘ animals) that hive in or on it (/them): those one can see and those one cannot

see. Thercfore, knowing that this is wrongdoing promoting evil rebi

(duggan. one should avoid doing violence to the ea uring the whole course
: “Std

of [one’s| life

/

Many more details about what awaits wrongdoers in afterlife are furnished in
Sityagada | & describing the tortures inflicted upon them in the hells. Most of the

* 1 take wsuhi in the sense of kammovadhi = kamma-pariggaha: cp. CPD s.v. upadhi.

® Dasav 4 verse 1. etc.: ajayam caramdno u pana-bhitydi himsai / bandhai pavakam
kammam. tam se nox Ladinam phalam //

& Dasav & 27 29 pudhavikdyam na himsanti manasa vayasa kdyasa / ... samjaya ... //
pudhavikayam vinimsansc mmsal u tayassiye / tase ya vivihe pane cakkhuse ya acakkhuse // tamhd
eyam viydmittc d.vam Sui eai-vaddhanam / pudhavikaya-samarambham javajjivae vajjae //; cf. 30-32
and 41-46

63 Ct aim Suv | 10 9 (§481).
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persons who are subjected to the tortures of hell are such as have indulged in vehe-
ment and cruel killing (5.1.4-5),% and at the end (5.2.24) the text explicitly states that
a wise person who hears of these hells will thereby be motivated not to injure or kill
any [living being] in the world. Apart from being primarily concerned with what
happens in the yonder world to persons who have killed living beings, there are
several features that cannot but remind one of the Bhrgu story.<One is that the tor-
tures are carried out by torturers quite similar to the human-shaped creatures who in
the Bhrgu story chop and devour in return the deceased who had chopped and de-
voured them in this world. To be sure, in the Sizyagada the torturers are not, as far
as I can see, explicitly identified with the beings that were the victims in the former
life, but at one point (5.2.19) they are called "former enemies" (puvva-m-ari),* and
at another it is said that they "remind, by [similar] punishments, [their victims] of all
the wrongdoing they had committed in a former life.:‘&o supply, with JACOBI
(1895: 281), the word "similar" is justified by 5.1.26%” and especially 5.2.23 where
it is explicitly stated that "one undergoes, in a future life, precisely the same [torture]
one has formerly inflicted [on others]."*® Actually, many of the tortures described are
similar to what human beings do to animals (e.g., 5.1.15; 5.2.2-3; 15-16) or, in a
few cases, perhaps trees (5.1.14; 5.2.14) and seeds or juicy plants (5.2.19), and at a
few points this is even explicitly stated, e.g.: "They lie there, being roasted, like fish
put on the fire alive,"® or: "The [punishers] torture them with sharp pikes as [people
do with] a captured dangerous wild animal (< Svapada(ka)?; JACOBI: pig, i.e. soari-
ya?)."™ Occasionally (5.2.7 and 9) the beings reborn in hell are said to be devoured
by animals.

There may be plenty of similar material in the ahimsa strand of the Hindu tra-

® 1t is only in verse 5.1.4c that persons who have taken what was not given to them (adatta-
hari) are also mentioned.

85 Cf. $ilanka (SiyT p. 93: janmantaravairina(h)), who however hesitates between taking this
as a metaphor or literally.

% Sty 5.1.19: damdehi ... sarayamti ... savvehi damdehi purakaehim.

¢7 "His burden (i.e. the punishment inflicted upon him) corresponds to what he has done"
(jahad kade kammé taha si bhare).

8 jam jarisam puvvam akasi kammam, tah' (ed. in SiyT p. 94: tam) eva agacchati
samparaye.

Sty 5.1.13: te tattha citthant' abhitappamand maccha va Jivant' uvajotipattd.

7 Sty 5.2.10: tikkhahi silahi 'bhitavayamti, vasovagam savayayam (JAS-ed.: soariyam, with
further variants) va laddhum. Cf. CAILLAT 1993: 214.
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dition (cf. also n. 27), but I must confine myself to supplement the above-quoted pas-
sages from the Bhagavata-Purana by referring to a couple of others from the same¢
text. Here, in a description of hells, people who have killed animals or tortured themn
to death are in several cases stated to undergo, in hell, precisely the same treatmen
in return. In some cases, the punishment is stated to be carried out by Yama's ser-
vants.”" In others, however, it is, just as in the Bhrgu story, the former victims (or a
least also the former victims)”? who take revenge upon the wrongdoer. Thus, a
BhagP 5.26.117 it is stated that just as someone injured creatures in this world, ir
precisely the same way will these injure him in the Raurava hell after having become
Rurus, which are not, of course, innocuous deer’ here but, as the text makes clear
a certain kind of carnivorous beings more cruel than snakes. According to 5.26. 17,7
a person_who in thi injures (or kills) creatures [like mosquitoes

_lice, bugs, flies] for which God has arranged [to live on a certain] diet (e.g. humar
blood) and which are not conscious of tormenting others, will in the yonder world
on account of his/her enmity towards these creatures, fall into the 'deep well [hell]
where these creatures will attack him in their turn.”

Even in Buddhist literature, sporadic traces of the earlier view of the victin
taking revenge on the killer can be found. The Samyuttanikdya includes a set o

"E. g. BhagP 5.26.13 and 24 (in the latter passage, only slaughter outside the ritual (arirthe
and hunting committed by Aryans is stated to be punished in hell!).

72 As at BhagP 5.26.32, where we are told that persons who have caught and torturec
animals (obviously including birds) will, after death, suffer the same torture in hell and be pecked b
(those?) birds, so that they remember their misdeed (!).

" ye tv iha yathaivamuna vihimsita jantavah, paratra Yama-yatandm upagatam (V.1
°ydtandyatanam upagatds) ta eva ruravo bhitvd tatha tam eva vihimsanti; tasmad rauravam it
ahu(h); rurur iti sarpad atikrira-sattvasyapadesah. Cf. BODEWITZ 1973: 107 n. 16, referring to L
SCHERMAN, Materialien zur Geschichte der Indischen Visionslitteratur, Leipzig 1892: 6 n. 2.

74 Cervus duvauceli nach Renate SYED, "Zur Bedeutung des krsnasdra (Antilope cervicapra
und des ruru (Cervus duvauceli) im Alten Indien", in: Beitrdge des Siidasien-Instituts (Humboldt
Universitit zu Berlin) 2/1992: 93-156, esp. 117ff.

7S yas tv iha vai bhitandam isvarépakalpita-vrttinam avivikta-para-vyathanam ... vyathar
dcarati, sa paratrandhakipe tad-abhidrohena nipatati; tatra hasau tair jantubhih ... masaka-yika
matkuna-maksikadibhir — ye kecabhidrugdhds, taih — sarvato ‘bhidruhyamadnas tamasi ..
parikramati.

76 At 5.26.31, it is human beings killed in sacrifice (purusamedha) who are stated to tak
revenge on the killers and their wives (if the latter joined in eating human flesh) in Yama's realm i
the form of Raksasas who chop them up like butchers and drink their blood.
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suttantas” in’each of which a monk relates to have witnessed a curious apparition, the
karmic background of which is then explained by the Buddha some cases, the
apparition is a deformed human being flying through the air, and it is chased and
attacked by carnivorous birds. Some of the apparitions are declared to have been
'professional’ killers of animals in their previous human existence. It is only in these
cases that their being chased and attacked by aggressive birds makes some sense since
one could interpret it as a residue of the old idea of the animal victims retaliating
upon the killer. But why birds in the case of a beef-, mutton- or pork-butcher, and
not only in the case of the fowler (sakunika)? Perhaps because only birds of prey are
able to hunt an apparition flying in the air. Thus, it is, to be sure, no longer the very
animal killed that takes revenge on the Killer (or punishes him) nor even the con-
geners, but at any rate it is still animals.}

BT
268

Somewhat different are cases in which a person who has killed an animal is re-
born as precisely the same kind of animal and suffers a similar death, e.g. when a
Brahmin who had sacrificed a ram is (several times) reborn as a ram that is, in its
turn, sacrificed by a Brahmin.” Since the Brahmin is not, however, identified with
the former ram, one might speak of depersonalized retaliation.

Apart from such special cases, the Buddhist canon contains a considerable
nufnber of sermons dissuading people from killing living beings (panatipata)™ by
pointing out its evil consequences in the afterlife or even in this life. Occésionally,
he formulation still reminds one, vaguely, of the idea of revenge. Thus, at AN III
205% we read that a person who kills living beings md enmity either in
his life or in a future state (after death). And AN IV 246" expresses the comple-
nentary idea that deliberate (and perhaps expressly declared) abstention from killing
means offering, to innumerable living beings, the gift of not being a danger to them,

7SN 19.121 = II 254-262, corresp. to Vin III 104-107; cf. T vol. 2: 1352-139a.
7 J3 1 166f. For further materials, see SCHMITHAUSEN & MAITHRIMURTHI 1998: 206.
™ In this connection, derivations of the roots hims and heth (with or without the prefix vi-)

‘e less frequently used. A careful investigation of the shades of meanin, isti iariti

e less f - ¢ ! g, stylistic uliarities and

lstnt:;.mon of "words for violence" in the Buddhist canon on the model of CAILLATpf;QE} should be

:warding.
L panatipata-paccaya ditthadhammikam pi bhayam veram pasavati, samparayikam pi

iayam veram pasavati. Similarly SN II 68,17f.

" ':a’ln’dgdripdtﬁ pativirato ... ariyasavako aparimandnam sattanam abhayam deti averam deti
Yapajjham deti; aparimandnam sattan abhayam ... datva aparimanassa abh assa ave
Yapajjhassa bhagi hoti. Cf. also AN 1 192f. ' RSEORS
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of not being their enemy and of not injuring them, and entails that one receives [from
them] the same gift [in return]. This application of ahims@ — or, for that matter,
friendliness (mertd)®* — as a preventive method to avoid being attacked is, to be sure,
suitable for ascetics and renoun?é?s_(—és’pmy such as were living in the wilderness
inhabited by all kinds of potentially dangerous animals), as is well attested in Hindu
sources.® But the passages from Buddhist sources just adduced are concerned with
lay people, in connection with whom the undesired consequences® of evil deeds one
may incur in this life are, in other passages, described in terms of punishment by the
king or social disreputation,® and those incurred after death as evil rebirth,* often
specified as falling into hell*’ or, less frequently, as being reborn as an animal®. Still
more frequent than dissuading lay people from killing living beings by pointing out
its evil effects after death is stimulating them to deliberate abstention from killing by

8 SCHMITHAUSEN 1997, esp. 31f. HARA 2000, esp. 15-29 and 46f. For the preventive
function of maitri in the epic cf. STRAUSS 1912: 276f.

8 Cf., e.g., STRAUSS 1911: 271f; ALSDORF 1962: 590 with fn. 2; SPROCKHOFF 1994: 77-80.
I am not sure that "giving abhaya" implies, by necessity, that the giver is already free from fear
beforehand, as SPROCKHOFF (78) seems to suggest. Bhaya may mean "fear" as well as "cause for
fear", "danger" (cf., e.g., Sn 1033: dukkham assa mahabbhayam, where "fear" does not make
sense). In my view, abhaya-ddna is better understood as the gift of (definitely) not being a danger,
or cause of fear, to others, which implies fearlessness for them, and entails fearlessness for the giver
because the others are expected, or even bound, to grant him, in their turn, the same gift of not
being a cause of fear for him. As is also indicated by SPROCKHOFF (80), "giving abhaya" leads to
attaining abhaya both in this life (e.g. BauDhS 2.[10.]17.30: abhayam sarva-bhitebhyo dattva yas
carate munih / na tasya sarva-bhitebhyo bhayam cdpiha jayate //) and after death (e.g. Mbh
12.154.26: ... bhatanam abhayam yatah / tasya dehdd vimuktasya bhayam nasti kutascana //).

8 More precisely: the external evil consequences. I disregard, in the present context, internal
effects like feeling uneasy (out of fear or shame) which are mentioned along with the external ones
at MN III 163f (cf. also AN III 205,11).

8 E.g., MN III 163f; AN I 47. At least punishment by the king may be negligible in the case
of killing animals (cp. AN III 208,27-209,6, where only killing a man or a woman is mentioned).
Social disreputation may, to be sure, hold good in the case of 'professional’ killers of larger animals
but hardly in the case of ritual killing. As far as animals are concerned, the motive for ahimsd is not
likely to be found in purely human social concerns but rather trace of a more archaic world-view in
which natural beings, and particularly animals, were much more part of man's 'social' ambiance and
less categorically distinguished from humans.

% E.g., MN I 286f; 313f; II 86; IIl 203f (here, pandtipati and vihethana-jdtiko are clearly
distinguished); SN IV 312f; AN I 297; II 83; 253.

8 AN II 71,1-6, etc. (see PTC III: 246r, line 25f); with detailed exposition of tortures in
hell: MN III 163-167; supervised by Yama: MN III 179-182; AN I 138-140 (cf. Varuna in $B: see
above (p. 7)).

8 E.g. MN I 387-389; IIl 167-169; AN V 289.
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holding out to them a prospect of fortunate afterlife, especially rebirth in heaven.®
This would seem to be (one of) the Buddhist alternative(s) for what in ritualist Vedic
religion is achieved by means of sacrifices. Since in Buddhism there is a tendency to
disregard plants (not to mention the elements) in this context and to restrict karmical-
ly relevant killing to intentional or at least conscious killing, abstention from killing
is, even for many lay people, no longer something altogether impracticable.*®

To be sure, in Buddhism, too, just as in Jainism, abstaining from killing living
beings is also a basic element of the path to final liberation (which is, in the first
place, devised for monks and nuns). But the connection between giving up killing on
the one hand and liberation from rebirth on the other is a less direct one in
Buddhism. It is not primarily actions (and especially evil actions like killing living
beings) that are responsible for one's remaining bound in samsdra but rather internal
energies, especially desire ("thirst": rrsna), or greed (lobha), hatred (dosa/dvesa) and
disorientation (moha), from which evil actions like killing living beings are said to
derive.” Hence, in connection with the path to liberation it is not the undesired or
awful consequences killing entails in the afterlife that are referred to in order to
motivate a person to abstain from killing (nor the heavenly rewards to be attained by
ibstention from killing, since the person who seeks final liberation is no longer
interested in them). Rather, the important point in the soteriological context seems to
se that killing living beings is an expression of cruelty,” whereas a monk abstains
from killing any creature in an attitude of concern or merciful sympathy (daya) and

% MN I 287f; 314f; II 87; III 203f; SN IV 313f; AN I 211-15 (§§ 9 and 18-24); 297; II 83;
253; IV 251-55 (§§ 2 and 5-10; 254,17 and 255,8-11).

% In Jainism, there is little material on lay ethics in the so-called seniors of the canon. I do
10t know whether later on deliberate abstention from at least gross injury (sthild himsd) that is
:xpected from lay followers has, apart from avoiding evil karma and hence evil rebirth, also a
rositive effect like rebirth in heaven, as, e.g., meritorious activities like generous giving to Jaina
iscetics or for religious purposes have (vgl. NORMAN 1993: 175-184). For Hindu sources, see, e.g.,
vibh 13.132.9 (... tyakta-himsa-samdcards te narah svarga-gaminah); 30; 48-58 (48a+50b:
randtipari ... nirayam pratipadyate; Slab: nirayam yati himsatmad, yati svargam ahimsakah);
.33.3242.

%' E.g., AN I 189f; 194; II 191. These internal factors are by no means ignored in the early
aina sources: still, the position of karma in early Jaina soteriology is doubtless much more central
han in early Buddhism.

2 MN I 286,14-16; AN V 264,12f: idha ... ekacco pandtipati hoti luddo ... adayapanno
'anabhiitesu. 1 refrain from referring, here and in the following notes, to parallels from Chinese and
sanskrit sources because I intend to deal with this material in a separate study.
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caring (anukampa) for all living beings.” This attitude is, then, also recommended,
as an ideal, to pious lay persons even if they still aspire, in the first place, to rebirth
in heaven.* The motivation that expresses itself in these terms appears to be quite
different from that on which reference to evil consequences in afterlife is based A1t is
not fear but empathy, i.e. the capacity of participating in another's feeling, or, more
concretely, Ware of the fact that others dislike pain and death just as oneself,
and being ready to treat them accordingly. B

It is precisely this attitude of empathy that is, as is well-known, in canonical as
well as later Buddhist texts,” occasionally modeled into the explicit form of the Gol-
den Rule Tn order to motivate people to desist from killing, thus in a presumably fair-
ly old® verse text in the Surtanipata, immediately after it had been stated that a monk
should not be opposed nor attached to living creatures, both moving and stationary®’:

"'As I [am], so [are] these; as [are] these, so [am] I." Making himself

[the standard of] comparison, he should not kill or cause to kill."*

Similarly in the Dhammapada:*

"All [beings] are afraid of violence, all fear death. Making himself [the
standard of] comparison, he should not kill or cause to kill. All [beings]

% E.g. DN 1 4,1-3; 63,19-22; MN I 179,22-25; 267,34-37; AN II 208,33-36; V 204,26-30.
Cf. also DN II 28,38ff where avihimsa (vihimsa probably including here all forms of injuring, not
merely killing: cf. MN III 203f) as a virtue of ascetics (pabbajita) is immediately followed by
bhitdnukampd. For the meaning of the terms dayd and anukampd see MAITHRIMURTHI 1999: 118-
125.

% Cf. the 10 kusald kammapatha (MN 1287,27-29; AN V 266,22-24, etc.); similarly, in the
context of exceptional piety during the uposatha days (AN I 211,17-24; IV 249,1-9, etc.).

% ¢t , SCHMITHAUSEN 1991a: §§ 8.1 and 39 2 (with ns. 17 and 172); cf. also Jatakamala
qu VA!‘T;ITI"_V_ .

% In view of the subject of ‘the sutta mentioned in the beginning (the varthu-gatha apart) and

at the end (moneyya: 700-01, mona: 723; cf. also 716 and 718), I have little doubt that this text, a

parallel to which is found in the Mahavastu (ed. E. SENART, III 386-89), corresponds to the

Moneyasiite mentioned in Asoka's Bairat (Bhabra) edict.

9 I.e., according to this passage the attitude of detachedness and impartiality is to be
cultivated with regard not only to human beings and animals but also plants; cf. SCHMITHAUSEN
1991b: §§ 20.2-21.3 and 24.2.1.

% Sn 705: yathd aham tathd ete yatha ete tathd aham / attanam upamam katva na haneyya
na ghataye //. Transl. after NORMAN 1992: 80, slightly changed.

9 Verses 129-130 (cf. Uv 5.19; PDhp verse 203): sabbe tasanti dandassa, sabbe bhayanti
maccuno / attanam ...// sabbe tasanti dandassa, sabbesam jivitam piyam / attanam ...//.

25.26.
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are afraid of violence, all are fond of life. Making himself [the standard
of] comparison, he should not kill or cause to kill."

In a prose suttanta of the Samyuttanikaya, we even find the the premise of the
Golden Rule extended so as to include not only what is undesirable but also what is
desirable to both oneself and others,'® although the conclusion remains confined to
what one should not do:

"I for one want to live and not to die, I want happiness and dislike
pain. Since I want to live, etc., it would not be agreeable and pleasant
to me if somebody were to take my life. Again, for another person,
too, it would be disagreeable and unpleasant if I were to take his life,
since he [too] wants to live, etc. Precisely that which is disagreeable [
and unpleasant to me is disagreeable and unpleasant also to the other.
How then could I inflict upon the other that which is disagreeable and
unpleasant to myself!"'*!

The fact that the first two examples are from early Buddhist verse texts sug-
gests that this definitely ethical motivation of abstention from killing or of ahimsa (cf.
Udana 5.1) may already belong to the stock of attitudes and ideas Buddhism inherited
from an earlier strand of the ascetic movement. Indeed, in J ainism, too, we do find,
and not infrequently at that, the same motivation of ahimsa by the Golden Rule as
well as the term "concern” (daya). Though in the so-called "seniors" of the Jaina
canon complete explicit formulations seem to be rare, the constituent elements ([a]
assumption of a similarity of feeling or reaction in all living beings [b] in analogy to
oneself, and [c] ethical consequence) are often found. To present just a few examples:

"We however (i.e. in contradistinction to other teachers who assert that
all living beings may be ... killed) declare thus ...: 'All living beings ...
should not be struck, not be commanded, nor crushed, nor tormented,

10 This portion is, however, not represented in the Chinese version (T vol. 2: 273b15-17):
"If somebody were about to kill me, I should not be pleased. If [this is something] I am not pleased
with, for others, too, it [would be] the same. How then could I kill them!"

19U SNV 353,29ff: aham kho 'smi jivitukimo amaritukimo sukhakamo dukkhapatikkilo / yo
tho mam jivitukdmam ... jivita voropeyya, na me tam assa piyam mandpam / ahani c'eva kho pana
2aram jivitukdmam ... jivitd voropeyyam, parassa pi tam assa appiyam amandpam / yo kho my-ayam
thammo appiyo amandpo, parassa p' eso dhammo appiyo amandapo / yo my-adyam dhammo appiyo
imanadpo, kath' Gham param tena samyojayeyyam.

[
o
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nor slain.'®. ... This is what the Noble ones say.' ... We will ask [the

other teachers] severally: "You debaters, is pain pleasant to you or un-

pleasant?’, and if he has well understood [this matter], he will answer:

'For all living beings ..., pain is unpleasant, .. a great [cause of]

far s L st

Whereas the preceding quotation contains all constituent elements of the Gol-
den Rule (though not in a fully explicit logical sequence), at Ayar 1.2.3.4 (p. 8,23-
26) we find, to be sure, a clear statement that all living beings are fond of pleasure
and want to live but dislike pain and being killed (i.e. [a]), but no attempt to derive,
from this fact, abstention from killing or ahimsa.'™

The following quotation from the Dasaveyaliya lacks an explicit reference to
the analogy to oneself [b]:

"All living beings (jiva) without exception (vi) desire to live, not to be
killed. Therefore, those without fetters (= the Jaina monks) avoid the
dreadful [act of] killing."'%

Dasav 10.5, on the other hand, states the analogy but does not expressly apply
it to the feeling of pleasure and pain, etc., i.e. lacks an explicit statement of [a]:

"He who ... deems all the six classes [of living beings] as equal to
himself and embraces the five great vows (i.e. abstaining from killing
living beings, etc.) ..., is a [true] monk. "'%

Similarly Say I1.11.33:

7102 Cf  CAILLAT 1993: 218.

193 Ayar 1.4.2.5-6 (p. 19,1-8): vayam puna evam dikkhamo ...: savve pana ... na hantawa
na ajjaveyavva na pariyaveyavvd na parighettavva na uddaveyawvd; ... driya-vayanam eyam. ...
patteyam-patteyam pucchissamo: ham-bho pavauya! kim bhe sayam dukkham uyahu asa@yam? samiya-
padivanne yavi evam bityd: savvesim pananam ... asayam ... mahab-bhayam dukkham ti.

104 Besides, there are a number of passages in Ayar which may be expressing or intending the
Golden Rule but are not sufficiently explicit or sufficiently clear (at least to me), e.g. 1.1.7.1 (p.
5,22f); 3.1.1 (p. 13,10f); 3.2.1 (p.14,8-11); 3.3.1 (p. 15,18f); 5.5.4 (p. 25,20-24): "You are indeed
precisely [like?] that [creature] of which you think that it may/should be killed! ... Therefore, one
[should] not [be] a killer nor prompt others to kill."

1% Dasav 6.11 (JAS: 6.10 = § 273): savva-jiva vi icchanti jivium na marijjium / tamhd
pana-vaham ghoram niggantha vajjayanti nam //

196 ... appa-same (JAS: atta-°) mannejja chap-pi kde / paica ya phdse mahavvaydim ... je,
sa bhikkha //
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"Detached from worldly objects, one should wander about exerting It would thus seem that ahimsd, or abstention from killing/hurting living
oneself [to treat] all creatures in the world in analogy to [how one beings, is motivated in the early Jaina and Buddhist sources (and also in post-vedic
would want to be treated] oneself."'"’ Hindu literature) by (at least) two significantly different arguments: 1. by pointing out

its undesired or even dreadful effects in this life and, above all, in the yonder world
or afterlife, and 2. by means of the Golden Rule. The first motivation is sometimes
presented in forms which remind one very much of the scenery of the Bhrgu story,
emphasizing as they do the element of retribution in a form which comes close to the
lex talionis, occasionally even suggesting the idea of revenge being taken by the
victims. The main sentiment of this motivation is doubtless fear{As against this, the
second motivation is entirely based on empathy. At first glance, the two motivations
may appear utterly incompatible, the first looking like a "magico-ritualist taboo on

Dasav 4.10 (p. 15; JAS § 64) also mentions concern (dayd)'® — which in its
turn is stated to presuppose knowledge, i.e. complete knowledge of what is living and
sentient and what is not'® — as leading to complete restraint (i.e. abstention from
killing any living being). The immediately preceding verse 4.9 had used the ex-
pression savva-bhity-appa-bhitya, i.e. had characterized the Jaina ascetic as a person
"for whom all beings are [like] himself", an expression which the Cizrni'' explains in
terms of the Golden Rule.

As was pointed out already by SCHMIDT (1968: 655), the notion of "concern” life" (ALSDORF 1962: 571), the second being mﬂz ethicaﬁn view of the Bhrgu story
(dayd) is also found in the brahmanical Dharmasitras™', and in the Mahabharata one may be inclined to follow ALSDORF (1962: 589) in considering the first, taboo-
there are not only frequent occurrences of daya' but also several more or less like motivation of ahimsd to be the original one, and the ethical one to be a later
explicit statements of the Golden Rule.'" Another point worth mentioning is that the development, but in view of the unsolved problem of the "origin" of ahimsa and the
expression sarva-bhitétma-bhita, which occurs in the Dasaveyaliya, is quite frequent equally unsolved problems of the relative chronology of the relevant pieces of practi-
in the Mahabhdrata, also in connection with the motivation of ahimsa." cally anonymous literature I for one prefer to refrain from any judgement in this

regard.

107 What I should, however, like to point out is that in spite of all the difference

virae gama-dhammehim je kei jagati jagd / tesim att'-uvamdyde thamam kuvvam L. .
parivvae. Cf. also Sty 1.10.3; 11.9; 12.18. uf(’ between the two motivations a closer analysis of the former may show that they are

108 O also Ayar 1.6.5.2 (p. 31,23) 8.3.2 (p. 35,13); Dasav 8.13c; 9.1.13a; Utt 5.30; 18.35; after all not entirely incompatible but may, ultimately, derive from a common back-
20.48; 21.13 (savvehi bhiehi dayanukampi); 35.10; for occurrences in Isibhdsiyaim see .} round.ﬁ;; sense, the idea implied in the Bhrgu story that the victims will try to
YAMAZAKGIOUSAICA 1999: 70. 1 take revenge upon the eater or killer in the yonder world (or, for that matter, that
congeners may do so even in this world) incontrovertibly presupposes the idea that
the victims (or the congeners) react — emotionally and actually — upon injury

G

19 Cf. DasavCu p. 161,1f: sadhiinam c'eva sampunnd daya jivdjivavisesam janamananam,
na u Sakkadinam jivdjivavisesam ajanamandanam sampunna dayd bhavai.

110 DasavCu 160,6: savvabhiitd savvajiva, tesu savvabhiitesu appabhiito. kaham? "jahd mama

dukkham anittham iha, evam savva-jivinam” ti kaum pida(°dam?) no uppayai (°paei?). inflicted upon them (or upon their ir relatives or congeners) in more or less the same
11 GauDhS (1.)8.24 (BUHLER: 8.23); BauDhS 2.(10.)18.10. way as one would oneself do. Just as one would dislike being injured or killed (or
112 Cp. STRAUSS 1911: 274f. losing one's relatives), so too the victim (or its congeners). Just as one would long
13E g Mbh 12.221.43cd (sarvabhitesvavartanta yathArmani daydm pratiy; 237.25 (sarvani for retaliation, so too the victim (or its congeners).(Thus, the idea of the victim

bhiitani sukhe ramante, sarvani duhkhasya bhrsam trasanti / tesam bhaybtpadana-jata-khedah kuryan taking revenge upon the Killer in the yonder world presupposes at least an inkling of

na karmani ...); 251.21 (jivitum yah svayam icchet, katham so 'nyam praghdtayet / yad-yad dtmana empathy, in the sense of sensing intuitively that the feelings of other creatures are
iccheta, tat_ parasyapi antayet //); 13.114.6 (atmopamas ca bhitesu); 8 (na tat parasya b Il lar t own feelings. uén may seem somewhat strange to modern
samdad (h)ydd pratikilam yad atmanah); 9 (dtmaupamyena); 116.21c-22b (prand yathdtmano 'bhista a‘EWMI ar to one’s & ¥ 8

bhatanam api te tatha / atmaupamyena gantavyam ...); 117.11 (na hi pranat priyataram loke b l ”»H M

kimcana vidyate / tasmad dayam narah kuryad yathatmani tathd pare //); 132.54-55 (... na hinasti .10" t.(&hr—-————

196;‘15’?9{ - 1;;?‘1::;2;‘?% l)’giéc?t:?n;tathd it a;;)g'.cg'ZSTRAUSS TSLE: 2505 JRUSSCRE l‘”’ 15 | 4o not know to what extent this intuition includes already an element of compassion (as
: = ; s : 45; HOUBEN 1999: 152. v‘,l)( w MEULI 1946: 250f suggests), but at any rate it would seem to constitute a basic precondition for

A

14 E.g., Mbh 13.114.7; cf. STRAUSS 1911: 282-284. Cf. also MALINAR 1996: 196ff. genuine compassion.
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Europeans that animals and even plants (let alone water or other elements) are
presupposed to feel precisely like humans, but at least as far as the so-called higher
animals are concerned some analogy in the fundamental issues of pain and dying is
hardly disputable, and what do we know about how the "lower" ones, or plants for

_ that matter, actually "feel"? Anyway, the decisive point is that the idea of the victim

longing for revenge presupposes a certain degree of empathy or ast of under-
standing other creatures in analogy to oneself. This empathy may express itself as

fear or just as embarrassment in connection with killing or injuring. When ritual d

protection againstMrTwas, for whatever reason, abandoned or regarded as
insufficient, fear may well have entailed real ghimsa. But it may be difficult to
exclude the possibility that real ahimsa, as amment of a mode of life, emerged
or was at least enhanced because embarrassment at killing, or empathy, gained

omentum and developed into real empathy, conscious of itself, to which the ritualist
escape was no longer acceptable (and, thanks to socio-economic changes, perhaps

also no longer inevitable) and which expressed itself in the concept of concern (daya)
and in the Golden Rule.'* :

holds good for a closer inquiry into the pertinent material found in early Hindu
sources, first of all in the Mahdbhdrata, especially in connection with the above-
mentioned term sarvabhiitatmabhiita, although precisely such an inquiry would
doubtless have been a much more suitable contribution to this volume in honour of
Professor HARA.

T

}\}‘V 3 To investigate whether there were other strands in Vedic religion that may
have contributed to this development is beyond the limits of this paper. The same

3

ABBREVIATIONS
f}N A_r’tguttaranika'ya (PTS ed.)
ApDhS Apastambiya-Dharmasitram, ed. G. BUHLER, Bombay *1932.
AWL

Akademie der Wissenschaften und der Literatur (Mainz), Abhandlungen der
geistes- und sozialwissenschaftlichen Klasse

116 As T. VETTER suggests (oral communication), the practice of ahimsd, however motivated,
may have turned out self-rewarding, leading as it does, according to passages like DN I 70, to
"irreproachable internal happiness (anavajja-sukha)". This happiness, too, may be explained as the
positive counterpart of embarrassment and to be due to the fact that in practising ahimsa one lives in
conformity with what one's sense of empathy feels to be right.
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Ayar
BauDhS
BEI
BhagP

CPD
Dasav

DasavCu
DN
GauDhS

Ja
JAS
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Mbh
MN
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PDhp

PTC

PTS
$B
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SN
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SayT

TS
Utt
Uv
Vin
WZKS

Ayaranga, ed. W. SCHUBRING, Leipzig 1910.
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Bhagavata-purana, Sacitram sarala-hindi-vyakhya-sahitam. Gorakhpur *samvat
2013.

Critical Pali Dictionary, begun by V. TRENCKNER, ed D. ANDERSEN et al.
Copenhagen 1960ff. . '
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K. BRUHN, Wiesbaden 1977: 119ff.

Dasavaikalika-cirni, Indore: Jainabandhumudranalaya 1933.

Dighanikaya (PTS ed.) . . -
Gautama-Dharmasitra, ed. G.B. KALE, AnandasSrama Sanskrit Series no.61.
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Apastamba and Gautama. repr. Delhi 1969.

Jataka, together with its Commentary, ed. V. FAUSB@LL, London 1977-96.
Jaina Agama Series (Bombay)

Jaimintya-Brahmana, ed. Raghu Vira and Lokesh Chandra, Delhi 21986.
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On the Expressions chandaso aropema, dyataka gitassara,
sarabharinia and arsa
as applied to the ‘Word of the Buddha’ (buddhavacana)

D. SEYFORT RUEGG, London

1. The Pali expressions chandaso aropema and saka nirutti.

In a well-known and much-discussed passage of the Cullavagga in the P:
Vinaya we read the following passage in which several expressions are notoriously
uncertain denotation, or at least possessed of more than one possible meaning (v.33
= Vin ii.139; Nalanda ed., pp. 228-9):

tena kho pana samayena yamelutekuld nama bhikkhit dve bhatika honti
brahmanajatika kalyanavaca kalyanavakkarand / te yena bhagava ten’
upasamkamimsu, upasamkamitva bhagavantam abhivadetva ekamantam
nisidimsu / ekamantam nisinnd kho te bhikkhi bhagavantam etad
avocum: etarahi bhante bhikkhii nandnamd nandgottd nandjacca
nanakula pabbajita / te sakaya niruttiya buddhavacanam disenti /
handa mayam bhante buddhavacanam chandaso dropema ti / vigarahi
buddho bhagava: katham hi nama tumhe moghapurisa evam vakkhatha
[...]/ n’ etam moghapurisa appasannanam va pasaddya pasannanam va
bhiyyobhavaya/ atha khv etam moghapurisd appasanndnam ceva appa-
saddya pasannanam ca ekaccanam anfiathattaya ti / atha kho bhagava

_ te bhikkhii anekapariydyena vigarahitva [...] bhikkhiinam tadanucchavi-
kam tadanulomikam dhammim katham katva bhikkhi amantesi: na
bhikkhave buddhavacanam chandaso aropetabbam / yo aropeyya, apatti
dukkatassa / anujanami bhikkhave sakdya niruttiya buddhavacanam
pariyapunitum ti /

This rather enigmatic passage might be translated as follows:

“Then, further, there were at that time the monks called Yamelutekula,
a pair of brothers, of Brahman birth, whose voices were good, whose
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